ABSTRACT: This essay offers a Deleuzean reading of desire in the relationship between the eponymous protagonist of Zakes Mda's The Whale Caller (2005) and a whale named Sharisha. In the setting of a highly stratified ecotourist village in South Africa where most characters relate to marine animals only through consumption and capitalization, the human-whale relationship between the protagonist and Sharisha offers a different mode of comportment. While some Animal Studies scholars read the novel as evidence of animal subjectivity and call for a recognition of animal rights in South African law, this essay contends that the novel's more significant contribution to ecocritical thought is its insistence on positing nonhuman desire as a mode of resistance to neocolonial capitalist violence. The essay also engages this discussion of nonhuman desire as resistance with postcolonial critiques of both resistance literature and posthuman accounts of subjectivity.
When it comes to thinking about protecting animals from violence and instrumentalization, some postcolonial Animal Studies scholars take a rights approach, appealing to the law to redress their current unethical treatment. Zakes Mda's The Whale Caller 1 offers an opportunity to consider the merits of legal approaches while also gesturing toward other creative alternatives to animal protection through the portrayal of a postcolonial eco-tourist village in the seaside town of Hermanus, South Africa. The protagonist, the Whale Caller, develops his lifestyle and rather intense fondness for whales after noticing what appears to be a whale's interest in and response to his kelp horn playing during a chance encounter at a baptismal ceremony along the shore. Stimulated by the excitement of this initial communication with a whale, the protagonist leaves his church and village for thirty-five years, traveling the coasts of southern Africa, communing and composing music with whales through his horn playing. The novel centers around the relationship that develops between the protagonist and a particular southern right whale named Sharisha upon his return to Hermanus-a relationship that becomes stressed and threatened by a jealous third lover, Saluni. Known as the town drunk, Saluni seeks to transform the Whale Caller's lifestyle toward a more "civilized" way of being and to separate man and whale, wanting him all to herself. Through this story of competing lovers, the novel reveals the influence of colonial, capitalist modes of relation and definitions of desire on the human and non-human characters and village of Hermanus. The violent treatment of others, thwarting of laws designed to protect the humans and animals, and colonial tactics deployed by characters, like Saluni, who adopt capitalist desires and sensibilities, suggests that the fight for animal protection (and, indeed, the protection of the community from neocolonial violence in a broader sense) might start with transforming modes of relating and ways of desiring.
In the essay that follows, I begin first by addressing the limits of the animal rights approach that South African literary critic and Animal Studies scholar Wendy Woodward maintains in her excellent analysis of The Whale Caller and other southern African narratives featuring animals. 2 Woodward's legal approach suggests that the problems animals face result from a perception that animals lack subjectivity and therefore are not worthy of ethical consideration under the law like humans. Through a reading of Mda's novel, I argue that the problem with the current state of affairs has more to do with the colonial and capitalist organization of communities, relationships, and the self-an organization achieved, in part, through the deployment of a particular definition of desire.
Next, the essay engages with postcolonial critiques of writing about the concerns of animals and of writing about "resistance" in postcolonial texts, demonstrating how The Whale Caller addresses and avoids these pitfalls. I then discuss post-human understandings of subjectivity (and the nonhuman desire of this subject) and human-animal sexuality alongside postcolonial critiques of such accounts of subjectivity and sexuality. In asserting a humanity in the face of the dehumanizing racism of colonialism-its racist animalizations of natives and racist jokes about natives and bestiality-some postcolonial scholars have not considered the political potential of Deleuzean becoming-animal and experiences of human-animal sexuality. While Woodward acknowledges the novel's portrayal of becoming-animal through its human-animal musical compositions, this essay extends the Deleuzean analysis to focus on the novel's engagement with nonhuman desire. Through its descriptions of a positive human-animal loving relationship that becomes sexual, the novel marks the potential for resistance that stems from "zoosexual" 3 relationships, following Alphonso Lingis's position, 4 against Deleuze and Guattari's largely dismissive and disdainful attitude toward human-animal sexuality. Finally, where some critics read the whale's death in the ending as a cautionary tale against human-animal relationships, I argue that, although the scene is devastating, the novel ultimately celebrates the positive potential of becoming, acknowledging that death is always a risk of becomings-animal.
The Limits of the Rights Approach
In The Animal Gaze: Animal Subjectivities in Southern African Narratives, Wendy Woodward traces the theme of the animal gaze, a concept she draws from Derrida's "The Animal That Therefore I Am (More to Follow)," where he describes an encounter of looking between himself and his cat. For Woodward, the gaze of the animal offers a potential for a space where "the human acknowledges subjective kinship with animals." 5 She further explains, " [F] or the purposes of this volume an animal is represented as a subject when she or he is regarded as an individual, sentient being who experiences emotions, who, possibly, enacts morality, who has agency, intentionality, a sense of the teleology of her or his life, as well as an ability to recognise and fear death and its advent." 6 For Woodward, such literary representations of animals make demands on the South African Constitution to recognize animals as subject of justice.
We might recognize that Woodward's description of animal subjectivity quoted above begins to sound like an "all too human" list of attributes. This list of the abilities or faculties of the subject would certainly leave many animals out of the protection of the law, and some "humans" as well, determining in advance a boundary that excludes them from the community. 8 In addition, securing the recognition of subjectivity for animals in a legal sense does not necessarily protect them from the violence of capitalist instrumentalization. As Michelè Pickover's Animal Rights in South Africa 9 makes clear, government officials often sacrifice bodies, communities, and populations-their futures, the lives, and safety of their inhabitants-disregarding their rights when their protection competes with the officials' own capitalist interests. The Whale Caller also describes various marine animal protection laws and their failures as, for instance, tourists ignore laws about getting too close to whales and the protagonist learns of a large abalone poaching industry where a dealer "has become so rich that he is now a law unto himself."
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Where Woodward claims that the animals she mentions should be protected and then appeals to the law and government to recognize them as subjects, rethinking desire and promoting postcolonial desires offers a reorientation of community and a potential for protecting animals that does not depend on the law's recognition of them as subjects. Given that the law is empty and different from justice, as Deleuze and Guattari (Kafka) and others note, 11 getting recognition in the law does not necessarily achieve much in the way of protection or sustainability. The desire for protection that results from being a member of an assemblage must precede actual protection, with or without the law's approval. Transforming desire would help ensure that such laws are actually upheld and followed. Desire offers alternative creative approaches to protecting the animals of our communities without the need for humanist subjects or rights discourse's appeals to the authority of the law for protection. Attempting to protect animals by decolonizing desire also adopts a 8. Élizabeth de Fontenay critiques the moral agency approach to animal rights for the way it leaves out some humans from possessing rights. postcolonial mode of resistance to colonial discourse in a way that has the potential to protect not just animals but also humans and the environment.
Zoosexuality and Postcolonial Ecocriticism
Perhaps the strongest example of desire in The Whale Caller occurs in the relationship and interactions between the protagonist and the whale named Sharisha 12 -a relationship that becomes sexual as the novel progresses. In "Zoocriticism and the Postcolonial," the second part of their influential Postcolonial Ecocriticism (2010), Graham Huggan and Helen Tiffin devote several pages in the last chapter to the question of animal sex and specifically to "bestiality" in postcolonial literature. They discuss The Whale Caller as a primary example of "bestiality" and conclude about this theme that "the strongest of human emotions-love-is not and cannot be confined to our own species." 13 Although they provide some "preliminary insights" through readings of novels, they explain that "no definitive answers can be supplied" to the question, "Why is it that postcolonial writers have entered this distinctly tricky territory [of cross- 15. I use "zoosexuality" instead of bestiality to describe the Whale Caller's relationship with Sharisha, after Monika Bakke's point that recently there is a specific, negative use of bestiality, which refers to "the practice of using animals as mere outlets for sexual tension." Bakke prefers both "zoophilia" and "zoosexuality" to describe positive relationships instead, clarifying that "[i]n zoosexual relationships animals gain the status of a partner rather than a victim of human lust" ("The Predicament of Zoopleasures" [above, n. 3], p. 225).
or reterritorialized to capitalist ends, such positive sexualities and desires can transform the organization of communities away from the monomaniacal focus on extracting surplus value from environments, animals, and people in neocolonial projects that violently make them "disposable" 17 to the capitalist machine. To be sure, writing about the concerns of the environment and animals in postcolonial literature is itself "tricky territory" given the pressing postcolonial conditions that many humans face: precarious conditions that writers and critics can be seen as putting on the back burner, so to speak, when focusing on the environment. In Slow Violence and the Environmentalism of the Poor, Rob Nixon identifies the problems of environmentalisms that adopt the idealism of the pastoral tradition-a romanticizing of the environment as free from labor and violence, eliding "colonial spaces and histories"-and calls instead for a "postcolonial pastoral."
18 Despite the colonial history of some environmentalisms, Nixon contends that "[a]ny lingering postcolonial dismissal of environmentalism as marginal to 'real' politics is belied by the proliferation of indigenous environmental movements across the global South."
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Huggan and Tiffin also address the objection posed by some postcolonial critics that one should first work to protect humans 20 before focusing on ecocritical concerns. They suggest that the violent conditions experienced by humans and nonhumans are not "'either/or' matters" and argue that approaches to these two issues "must proceed together." 21 The Whale Caller takes on this dual focus, perhaps in spite of its eponymous character as he, in his devotion to whales, remains somewhat unconcerned and ill-informed about the problems his fellow humans face. The Whale Caller's disregard for human activity seems to be a flaw; thus, in addition to the novel's critique of anthropocentrism, it criticizes those isolated environmentalisms that fail to acknowledge their transversal connections to the human world. Yet, his mode of living still offers a resistance and challenge to the capitalist culture that instrumentalizes and disenfranchises the humans of his community, as I argue below. is not a pastoralism ignorant of colonial history and free from labor and profits. Instead, the novel critiques those capitalist practices that seek, often at the expense of the majority of human and nonhuman inhabitants, to extract as much profit as possible for the profit of a few, destroying the future viability of communities and economies in the process; the novel also critiques those consumers complicit with capitalist violence.
Postcolonial Perspectives on Resistance and Desire
Writing about political resistance in a South African context raises a fundamental question for South African authors and postcolonial scholars about the purpose of literature: what is literature's responsibility to or relationship with the political? The question is particularly significant in South Africa, given the country's history of political struggles and the overt influence of politics on the everyday lives of South African people. In his Preface to his collection of short stories Fools, and Other Stories, Njabulo S. Ndebele explains how market forces and too narrow of a focus on the political in South African literature can lead to a clichéd representation of political resistance:
Since social obsession with politics . . . preoccupies almost every aspect of people's thoughts and feelings, both those of the oppressor, and of the oppressed, the horizons of consciousness, in terms of the availability of creative choices, have been severely limited. The result is that in a society where the influence of North American and European capitalist consumerism has become a dominant feature of life, a competition has developed in the "marketing" of oppression by "The Establishment," on the one hand, and the "marketing" of resistance to oppression by the "Subverting Forces" on the other hand.
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Resistance too, then, can become an object of consumption, as Ndebele observes, and, in a strange twist of logic, such representations of resistance can therefore lose their potential for resistance, becoming more predictable, or what he calls "the convention of resistance." 23 For Ndebele, such literature that rehearses familiar tropes and plotlines of resistance rather than engaging with the richness of "ordinary" South African life can become ineffective politically, and this motivates his decision to write stories about lives "lived spon-22. Njabulo S. Ndebele, "Preface to a Dissertation: Fools, and Other Stories" March 1983, http://www.njabulondebele.co.za/work/preface-to-a-dissertation-fools-andother-stories/, pp. 1-12, quote on p. 2. taneously and not according to some verbal formula." 24 Resistance that stems from non-capitalist, Anti-Oedipal desire-desire that is unknown and unpredictable-however, presents ways of thinking differently and offers creative potential for new ways of becoming. Such desires have the potential to lead to new modes of resistance that are therefore in line with the kind of spontaneity that Ndebele describes. The Whale Caller deviates from familiar tropes of resistance in portraying a man who rather spontaneously responds to a whale that seems to take interest in his kelp horn playing by leaving his church to walk around the southern coasts of Africa "talking to the whales" 25 for the next thirty-five years. His decision to depart on a journey following whales occurs as a truly unforeseen event and transformative becoming.
It is perhaps his similar disdain for the clichéd political positions of resistance that informs Achille Mbembe's distancing of his On the Postcolony from the "endless invocation[s]" of "resistance" and other popular concepts in postcolonial analyses that come at the expense of offering richer understandings of culture and society. 26 Yet, Mbembe notes that such analyses of subjects' abilities to resist power are not invalid: "This is not to say that such assertions are necessarily false . . . [but] [r]educing everything to 'resistance' or to quantifiable calculation is to ignore the qualitative variety of the ends of human action in Africa." 27 Writing about nonhuman desire as resistance, however, does not ignore the richness of subjectivity; given the unknown and productive unconscious, this perspective on desire pays close attention to the specificity of human and nonhuman lives. Of course, one cannot always resist by "becoming animal," since more molar subjectivities are on the make as well, operating in different ways as Mbembe describes. Nonetheless, authors who draw on their desires and represent characters' desires outside of capitalist models offer a potential for new modes of thought and being in the world: for resistance through experiences of desire and becoming. To create literature featuring political resistance other than the clichéd capitalist models of resistance thus avoids the problems that Ndebele and Mbembe describe, and thereby retains the potential for resistance that arises out of the very unpredictability and unknowability of non-dominant, non-capitalist desire. Like Ndebele's approach to fiction, Mbembe explains that his project seeks to focus more on the internal thoughts of subjects, or, more specifically in Mbembe's case, to offer a social understanding of subjectivity: "[t]he central concern was to rethink the theme of the African subject emerging, focusing on him/herself, withdrawing, in the act and context of displacement and entanglement." 28 In the course of rethinking this subjectivity, Mbembe dismisses postmodern theories and other Western ideas about the subject as lacking interiority, that declare "'the death of God' and 'man'" and that "reduce individuals to mere flows of drives and networks of 'desires,' to libidinal machines." 29 And he rejects such theories of the subject for good reason, as such reductions of personhood have been used to dehumanize and otherwise legitimize the violent treatment of black South Africans. For example, Mbembe notes how in the "Hegelian tradition" the native was considered in racist fashion as nothing more than "[a]n animal," one that "was a bundle of drives, but not of capacities . . . the property and thing of power."
30 This limiting and defining of the "native" as nothing more than a set of drives served as a strategic colonial tactic to mark the Other as different, less than human, and therefore killable and without rights. Yet, in asserting a certain kind of humanity against this racist dehumanization, postcolonial critics perhaps overlook a potential of post-humanist accounts of the subject, like Rosi Braidotti's, where desire remains a vital part of the human, a "nonhumanness at the heart of the subject."
31 Although this essay has a different aim than Mbembe's project, I seek to describe nonhuman desire's potential for resisting neocolonial power in a way that nonetheless attempts to think about ways of maintaining subjectivities and opportunities for subject formation that would otherwise be destroyed by the violent machinations of neocolonial capitalism.
Furthermore, postcolonial critics have similarly noted the racism of associations of bestiality with Africans and have therefore perhaps dismissed the political potential of human-animal love, sexuality, and desire. Homi Bhabha cites a colonial official's racist bestiality joke as a prime example: "Edward Long can say with authority, quoting variously Hume, Eastwick and Bishop Warburton in his support, that: 'Ludicrous as the opinion may seem I do not think that an orangutang husband would be any dishonour to a 28. Ibid., p. 15 (emphasis in original).
29. Ibid., pp. 14-15.
Ibid., p. 26 (emphasis in original).
31. Braidotti, "Animals, Anomalies, and Inorganic Others" (above, n. 12), p. 528.
Hottentot female.'"
32 Such racist jokes serve to uphold a hierarchy of whiteness above natives and nature. Given this background of racist associations of natives with the nonhuman and animal sexuality, Mda's decision to write a novel featuring a zoosexual relationship becomes all the more interesting for the way it taps into a potential form of resistance that may have been dismissed by other postcolonial writers. In the essay that follows, I attempt to describe how this nonhuman, non-capitalist desire, which arises out of the humananimal assemblage, resists the colonization of the unconscious and has the potential to prevent the turning of all subjects into capitalist subjects.
Postcolonial Development
As Huggan and Tiffin describe, postcolonial ecocritical writers are "against the kind of developmentalism that panders to globalcorporate interests," yet "the battle is not so much against development itself as an intrinsically harmful activity or process as against the flagrant social and environmental abuses that continue to be perpetrated in its name." 33 In The Whale Caller, the tourist industry, fisheries, and other commercial operations visit economic and environmental violence on the community of Hermanus as capitalists and consumers break laws developed to protect animals and their habitats, threatening the sustainability of the community and these economies. This kind of development fails to result in any positive change in conditions for the poor residents of Hermanus and the adjacent township as they often find themselves outside looking in on the restaurants and other industries that service the tourists: "While the town of Hermanus is raking in fortunes from tourism, the mothers and fathers of Zwelihle are unemployed. It is a world where people have lost all faith in politicians. Once, they had dreams, but they have seen politicians and trade union leaders become overnight millionaires instead. Only tiny crumbs trickle down." 34 In the post-1994 setting of the novel, disenfranchisement continues rather than being redressed; for example, it is illegal for local abalone fishermen to harvest the sea for profit, and they are called "poachers" while the government grants quotas to big companies. 35 practices as continuing in "[t]he colonial rescripting of wildlife scarcity as a black problem," which involves "demonizing blacks as barbarous poachers whose relationship to wildlife was one of illegality and threat while depending, conversely, on mythologizing whites as stewards of nature." 36 Also, the narrator of The Whale Caller reveals that " [t] here are established racial hierarchies in the illegal abalone trade" 37 that render the labor of local fishermen cheap while securing large profits for white men and Chinese traders. The refusal to grant quotas to local fishermen recalls the colonial past of the rush for diamonds in South Africa where, shortly after their discovery, laws were passed to prevent black South Africans from owning them to secure greater profits for white males.
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Nixon further explains the history of environmental disenfranchisement in South Africa: "Transvaal legislature banned blacks from owning guns and hunting dogs, transforming game, notes Jane Carruthers, from 'an economic resource available to everyone, to a commodity reserved for the ruling white group.'" 39 The presence of poachers in the novel demonstrates the legacy of South Africa's colonial environmental history. Furthermore, the set of relations between black South Africans and local fauna that resulted from whites' prohibitive laws, mentioned above, gets taken up in the novel through Saluni's competition with Sharisha for the affections of the Whale Caller. In The Whale Caller, Saluni views Sharisha as a rival for the time the Whale Caller could be spent bringing her pleasure (and working for her financial benefit) and, more comically, as a rival for his love. Saluni, whose depression early on in the novel results from being unable to find a job, often admonishes the Whale Caller's sentiment and concern for the wellbeing of animals when it interferes with her capitalist ambitions. Nixon describes the colonial history that informs this relationship: "This explosive history of land theft and unequal access to wildlife as resource . . . continue[s] to hamper environmental efforts today, with many black South Africans still viewing wildlife as rivals for water, food, and grazing land." 40 The government in the novel also continues in a colonial legacy through 36 The community-based fishing co-operative and plan for natural tourism run by the community in Mda's earlier novel, The Heart of Redness, work on a decidedly more sustainable business model than the tourist businesses in The Whale Caller; this alternative model confirms that Mda is not against all kinds of development or capitalism, only those Westernized, neocolonial developments that ravage environments and communities. Referring to these alternative developments, Enajite Ojaruega argues that Mda is one writer who has "given African environmental activists one way toward promoting development in the midst of sustaining a healthy environment." 43 In the town of Hermanus in The Whale Caller, the Western-style development of the village leaves little possibility for sustainability. Most characters in the novel relate to animals and others only through seeking profit from them or consuming them: "Boereworsroll chomping tourists, mustard and ketchup dripping from their fingers and chins, train their binoculars in the direction of a group of southern rights." 44 In contrast to the tourists who ogle animals and gorge themselves on them, Mda positions the protagonist and Sharisha's zoosexuality as a desire that presents opportunities for thinking about animals differently.
The Whale Caller portrays a different mode of relating to animals through the auditory exchanges between the protagonist and Sharisha, in which they call and respond to one another with the aid of the protagonist's kelp horn. In these interactions between man and whale, the characters at times enact a sexual release through their working up intensities in each other. The novel offers their sexual relationship as positive 45 the Whale Crier, who, rather than directing his attention toward the whales, sings to let tourists know when they are able to be viewed. Sharisha and the protagonist's relationship offers a more creative way for approaching animals than as mere tourist attractions, which seek only to capitalize on the animals. Philip Armstrong also points to the colonial legacy of environmental tourism as in "the repackaging of the wild for eco-tourists" in global capitalism, "whaling becomes whale-watching," 46 a point the Whale Caller also observes. Where the Crier sings for profit from the wealthy international tourists, the Whale Caller sings to the whales, communicating with them not for profit but to bring them joy and to engage in serious, sustained relationships.
In addition to the Whale Crier and the tourists, Saluni also largely views animals and humans as mere things to exploit or consume. While Saluni and the Whale Caller are both quite poor, she desires all of the commodities that wealthy tourists possess and consume as she watches them dine through restaurant windows. She also attempts to force the Whale Caller to perform this window-eating ritual, but his desire eventually resists such civilized rituals: his "whole body rebels" 47 against them. Saluni also dreams of becoming a wealthy international recording artist with her own airplane, suggesting her acceptance of the capitalist definition of desire and her view that collecting commodities brings happiness.
Saluni attempts to colonize the Whale Caller by encouraging him to adopt a particular definition of desire through the civilized rituals of capitalist culture. She wants to turn the Whale Caller's desire away from his affective relationship with Sharisha and bring it under her control and the control of the capitalist culture, what Deleuze and Guattari might call a "reterritorialization" of his desire-a humanizing of his nonhuman desire. However, Mda's novel is anti-oedipal in light of the human-animal relationship and sexuality it portrays, which Saluni triangulates as "man, woman and whale."
48 Although at times the Whale Caller briefly thinks oedipally about his relation to Sharisha when he "feels like a father already" 49 after she births a calf, he mostly relates to her outside of oedipal modes. Mda where they attempt to correct Freud's definition of desire in the "Oedipus Complex" and critique the dominant class's use of a definition of desire to oppress others.
Postcolonial Desire and Subjectivity
In their critique of Freud's "Oedipus Complex" and its deployment in capitalism's commodity fetishism, Deleuze and Guattari reveal the repressive nature of Freud's attempts to represent the unconscious and define desire. Coming before thought, the unconscious and desire are closer to zoe or the non-discursive, and by explaining it away with a universal theory, Freud attempted to fix and represent in language something that is much more fluid. In other words, the Oedipus Complex takes on an imperial thrust-"the Imperialism of Oedipus"
51
-to explain the unconscious of everyone based on the same tragedy, thereby making everyone's desires knowable and manageable. Deleuze and Guattari write,
The great discovery of psychoanalysis was that of the production of desire, of the productions of the unconscious. But once Oedipus entered the picture, this discovery was soon buried beneath a new brand of idealism: a classical theater was substituted for the unconscious as a factory; representation was substituted for the units of production of the unconscious; and an unconscious that was capable of nothing but expressing itself-in myth, tragedy, dreams-was substituted for the productive unconscious.
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Thus, Freud defines desire in a way that limits its processual, productive, and potentially revolutionary nature in substituting representation for the virtual and actual productions of the unconscious. Deleuze and Guattari denigrate the psychoanalytic emphasis on signification, substitution, and representation; instead they value asignification, vital relations, and neo-literalism. Robert Lestón explains that Deleuze and Guattari's understanding of desire differs from the "typical usage associated with want" and approaches something closer to drive: "'drive' suggests a separation of desire from the subject's will and increases the autonomy and agency of desire, regard- less of its attachment to any object or event." 53 The unconscious as the unknown part of the subject is rendered much more familiar and knowable with a sense of mastery in Freud's theory of desire, limiting the potential and agency of non-human or asubjective desire.
Throughout Anti-Oedipus, Deleuze and Guattari describe how capitalism works at first toward deterritorializing subjects. The problem, however, is that it then reterritorializes subjects and seeks to turn them into capital.
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In response, Braidotti argues for a principle of "the non-profit" as an ethical move that "rejects the psychoanalytic scheme of the subject, which inscribes the political economy of capitalism at the heart of subjectivity in terms of losses, savings, discounts, long-term investments, interest rates, and the surplus value of jouissance." 55 Deleuze and Guattari's "becoming animal" offers a line of flight from such dominant subjectivities. Rather than the model consumer and capitalist who seek to acquire pleasures and wealth for the dominant self, "becoming" deterritorializes the self and sends it off on a line of flight-a state of flux that enables other, more ethical modes of relation to others and the earth.
The desire of becomings and nonhuman desire itself also challenge the capitalist deployment of the definition of desire as lack. Deleuze and Guattari describe how lack is produced by the dominant class: "Lack [manque] is created, planned, and organized in and through social production. . . . The deliberate creation of lack as a function of market economy is the art of a dominant class. This involves deliberately organizing wants and needs [manque] amid an abundance of production; making all of desire teeter and fall victim to the great fear of not having one's needs satisfied."
56 Their analysis of the dominant class's organization of lack describes exactly Nixon's aforementioned discussion of the proscriptions on black South Africans' access to "natural resources" by the ruling white minority. In contrast to the capitalist deployment of oedipal desire as lack, which, like capitalism, aspires to the status of universality, they posit desire as productive, enabling connections and assemblages, positive transformations. The threat of nonhuman desire to capitalism is that it too may spread through affective interactions and becomings, thereby undoing the work of the models and definitions of desire offered by the dominant culture. Nonhuman desire can deterrito- rialize dominant, capitalist subjects, as we see in the Whale Caller's learning of nonhuman desire from whales, and much later, Saluni's learning this way of desiring from him.
Mda's theory on something similar to lack might be derived from his memoir's title: Sometimes There Is a Void. In the memoir, he describes an experience of improvised spirituality in a way that suggests an experience of a "void" (unlike psychoanalytic lack) is not constitutive of subjective experience and desire, but exists only at times: "Remember: sometimes there is a void. That's why we created God and all the other deities in the first place. Humans don't want a vacuum. I was creating my own spirituality." 57 The void he experiences at this moment in his memoir is the death of a family member; like this example from his memoir, the protagonist's mother's death in The Whale Caller creates a "void," not a lack. Woodward seems to take this psychoanalytic stance in suggesting the whale Sharisha is a "substitute" 58 for the protagonist's mother in a somewhat Oedipal reading of the whale in The Whale Caller. In the memoir, Mda's encounters with the "void" are also often caused by separation through violent acts of the dominant class, such as his exile in Lesotho and separation from his family during apartheid. Responding to a void with creative spirituality might also describe the Whale Caller's worship of Mr. Yodd, a ritual he begins after leaving the Church of the Sacred Kelp Horn and later after giving up travelling to worship whales. The creative aspect of these examples offers a different response to commodity culture's model of desire as lack that can only approach satisfaction through consumption. Where Saluni feels a lack and consumes to fill it, the Whale Caller apprehends a void and responds creatively: "when she [Saluni] did not materialize for many days he became unsettled. . . . How can he feel a void when he has Sharisha all to himself?" 59 Creative spiritualities also offer modes of self-fashioning that reject the attempts to master the self and desire that pertain to some formal religions, as portrayed throughout The Whale Caller.
Like English colonial officials' interest in giving colonized people English subjectivities to make colonized people more transparent to English knowledge and more easily mastered, 60 Freud's Oedipus In The Whale Caller, the protagonist's resistance to having his self and desires mastered by others and by capitalist culture appear in a scene where Saluni dreams of leaving Hermanus to achieve international success as a singer in Hollywood but worries how the Whale Caller will fare in her absence. At this point, Saluni has attempted to transform him away from his animal-like existence by initiating the Whale Caller into capitalist culture through several civilized rituals, including putting him to work catching fish for her to eat. After a tourist approaches the Whale Caller asking for a photo opportunity with a particularly large catch he's made, Saluni smells a business opportunity, tapping into the tourist economy, and the "rent-a-fish" 64 business is born. Saluni becomes concerned that the Whale Caller will let the business fail in her absence and otherwise undo the "progress" she has made in civilizing and controlling him. He replies, confirming her fears: "I'd rather sell the fish than rent it 61. Deleuze and Guattari, Anti-Oedipus (above, n. 16), p. 170. out, Saluni. And when you are gone there won't be a need even for that. I'll just become my old self again." 65 His response demonstrates an acknowledgement that he is letting himself and his desires be managed by her; however, his remark that he will return to his old self evinces a resistance to such reterritorialization.
Adopting a capitalist mode of desire, Saluni by contrast attempts to turn all of her experiences and relationships into capital and accumulating pleasure. For example, she attempts to record a song with the Bored Twins, young girls with angelic voices, to advance her singing career in the same way she persuades the Whale Caller to catch fish for her "rent-a-fish business." Astrid Feldbrügge argues that Saluni is "only interested in the money . . . and does not reflect on the methods used and the effects of such intrusion in the natural world." 66 The Whale Caller and the girls resist capitalization, however, as he soon refuses to fish, and the girls' voices escape the apparatus of capture of the recording machine. Michelé Pickover's analysis of the colonial history of trophy hunting, a practice that Saluni encourages, points to the way it disenfranchises subsistence hunters like local abalone harvesters. Pickover remarks that "[s]ubsistence hunting was regarded as uncivilised and bad, while sport hunting was civilised and good. The same stereotypes-poaching versus trophy hunting-persist today."
67 While the Whale Caller caught fish for food in his years of following whales, trophy hunting causes him discomfort, as it implicates him in a colonial culture that desires mastery and dominance over animals; he therefore quickly abandons any fishing ambitions, returning to his different way of living and relating to animals.
Blocking Sexual Desire: The Bible and Oedipus
In addition to capitalism's reterritorializations, The Whale Caller portrays religion as another policing agent of non-oedipal desires and sexualities. Early in the novel, pastors protest two plays: one featuring "full frontal nudity and explicit gay sex scenes" 68 and another portraying a sexual relationship between people of differing ages. The pastors and protestors consider homosexuality to be dirty as 65 69 The novel acknowledges South Africa's laws against the discrimination of homosexuality when Saluni remarks that such behavior against "moffies" 70 is illegal. In light of the Whale Caller's later participation in sexual exchange with Sharisha, which the pastor would surely view as an even dirtier act, 71 the protagonist's failure to notice the relation between his desire for whales and the prohibitions against these non-normative desires is a flaw of his animal-centric character, as he largely fails to take any interest in the protests. More importantly, the pastor's words describe a fear of affect playgoers might experience from the plays featuring non-dominant desires, indicating his determination to block it: "The people who attend the play will be affected by it. Plays like these are the cause of all our problems in this town-problems like abalone poaching and drug abuse." 72 As I have argued earlier, the town's problems are largely caused by the dominant class's management of lack and deployment of capitalist desire; the pastor's causal argument deflects blame away from these sources of oppression and dismisses a potential source of positive transformation in protesting the plays, thereby maintaining the status quo.
The Whale Caller continues to develop the theme of religious prohibitions against sexualities in a later scene where an American evangelist preaches "against the sins of the flesh: fornication, incest, sodomy, and the like."
73 In contrast to the evangelist's negative view of sexuality, Deleuze and Guattari find sexuality liberating: "Sexuality is the production of a thousand sexes, which are so many uncontrollable becomings." 74 Frida Beckman's point that in Deleuze and
Guattari's thought both non-human sexuality and homosexuality have the potential to challenge dominant definitions of desire and sexuality, 75 explains their relation in Mda's novel. Her account of sexual repression also accurately describes the policing that occurs in these religious scenes: "On the one hand, sexuality tends to be restricted, blocked and reduced, in order to repress and contain its flows; on the other hand, the sexual body is seen as retaining a revolutionary potential." 76 The proscriptions of plays and sexualities by the pastors in The Whale Caller seek to block this desiring-energy, preventing transformations of the current state of affairs.
Like the religious policing of desire, Saluni's capitalist desire and colonialist strategies also attempt to block anomalous desires. Dissatisfied that she has not yet had sex with the Whale Caller-"her thoughts are on this lack of consummation" 77 -Saluni strives to block his desire for Sharisha, directing it toward herself by creating a miniature of the Whale Caller out of sand and poking it with matchsticks in a voodoo ritual. She somewhat successfully reterritorializes his desire by "chanting the binding hymn that the beloved will come to her running, burning with desire."
78 Through the novel's magical realism, the narrator describes her manipulations of the sand doll as having a bodily effect on the Whale Caller:
Although the fever has caused him great discomfort in the general area of his groin, he would like to believe that it has nothing to do with carnal desires.
His position since his return from his wanderings and the discovery of the pleasures that can be derived from whales is that there are things that are more beautiful and less messy than copulation. The most important is just being at the same place at the same time with the object of your affections, breathing the same air and smelling the same smells. Doing little things for each other rather than to each other. 79 The description of his aroused groin confirms that Saluni's attempt to colonize his desire is working as only his sexual organ is aroused, instead of the deterritorialized "body without organs" of Deleuze and Guattari's project. The "body without organs" (BWO) describes a mode of thought about the body that frees it up from 75 the objectifications and pornographic accounts of the sexual organs as existing to give sexual pleasure. Instead, the entire body becomes a zone of sensuality. The BWO also challenges religious definitions of sexuality and sex organs as existing only to serve a reproductive function in the confines of the traditional family unit. Saluni's voodoo mastery of his desire, while seeking to fulfill her feelings of lack, also effectively works to limit the revolutionary potential of desire. By contrast, the Whale Caller's more ascetic lifestyle focuses on the pleasure of others, and he enjoys the pleasure that comes from simply keeping company with others.
Postanthropomorphic Sexuality
Later, when the protagonist dresses in a tuxedo, singing and dancing with Sharisha, the narrator describes the Whale Caller after an unexpected orgasm: "He was drenched in sweat and other secretions of the body. The front and the seat of his tuxedo pants were wet and sticky from the seed of life." 80 Here, the Whale Caller achieves orgasm incidentally rather than as a goal; his sensuality echoes Alphonso Lingis's nonhuman, anti-capitalist sex:
Far from the human libido naturally destining us to a member of our species and of the opposite sex, when anyone who has not had intercourse with the other animals, has not felt the contented cluckings of a hen stroked on the neck and under the wings rumbling through his or her own flesh, has not kissed a calf's mouth raised to his or her own . . . gets in the sack with a member of his or her own species, she and he is only consummating tension release, getting his rocks off. When we, in our so pregnant expression make love with someone of our own species, we also make love with the horse and the calf, the kitten and cockatoo, the powdery moths and the lustful crickets.
81
The Whale Caller and Sharisha interact without a focus on "getting their rocks off," which consumerist culture sets as the goal of sex via the search for an accumulation of pleasure for the dominant self. The non-teleological and non-species-specific nature of desire that Lingis describes challenges normative, dominant culture on a variety of registers. Throughout his essay, he critiques goal-oriented behavior by celebrating the world in its open-ended becoming; he also values the unplanned movements and actions of bodies. In addition, Lingis describes how sexual encounters undo the uniformed body of the laborer and praises both the body without organs and 80. Ibid., p. 66.
81. Lingis, "Bestiality" (above, n. 4), p. 63.
the Brazil nut's resistance to being farmed commercially.
82 Such critiques of the goals of accumulation of wealth and pleasure for the self and of the organs as serving a sexual and reproductive function challenge dominant, capitalist, and religious notions of desire, love, and the body. They gesture toward other, non-human ways of loving: animal ways of desiring.
The Whale Caller's sensuous interactions with Sharisha also inform his later sexual experiences with Saluni, as she too becomes the "body without organs" of Deleuze and Guattari's Anti-Oedipus: "As he fumbles around he discovers that every square inch of her body is an erogenous zone. Even the split ends of her hair ignite with his touch." 83 Deleuze and Guattari explain how the "body without organs" counters a view of the body as merely a consumable object. In the following passage, they critique the subject as defined by Freudian psychoanalysis and the egocentrism of capitalism, offering instead the "body without organs": "The only subject is desire itself on the 'body without organs,' inasmuch as it machines partial objects and flows, selecting and cutting the one with the other, passing from one body to another, following connections and appropriations that each time destroy the factitious unity of a possessive or proprietary ego (an oedipal sexuality)."
84 Desire on the body without organs challenges and undoes dominant notions of the self, moving away from the stability and unity of being toward a flowing subjectivity in a state of becoming. Later they emphasize the difference between capitalist desire and desire on the body without organs:
The theoretical opposition lies elsewhere: it is between, on the one hand, the decoded flows that enter into a class axiomatic on the full body of capital, and on the other hand, the decoded flows that free themselves from this axiomatic . . . that break through this wall, and this wall of a wall, and begin flowing on the full body without organs. The opposition is between the class and those who are outside the class. Between the servants of the machine, and those who sabotage it or its cogs and wheels. 85 The descriptions of the Whale Caller's experiences of sexuality and desire take on the poetics of the "body without organs" and the becomings that resist the capitalist machine. Following exactly Lingis's description of non-capitalist sexual experience, in the scene described above, the Whale Caller has learned from his relating with 82. Ibid., p. 57. whales how to respond to the body of his human lover in an anticapitalist mode of relating. Such nonhuman desire has the potential to spread to others and therefore sabotage the workings of the capitalist machine by decolonizing the unconscious. In this process of decolonizing desire, people are no longer easily managed subjects, but become subjects of resistance who desire not because of a particular definition of desire deployed in an economy of lack but as a function of belonging in assemblages of human and nonhuman actors with whom they dwell. Rather than succumbing to the pressure of dominant culture and its norms, decolonized subjects, like the Whale Caller, trust their own desires that arise from their affective relating with others. Their unpredictable, different desires are specific to an assemblage in contrast to a community of consumers appearing to desire the same things, the same products and markers of wealth, and who are, therefore, more easily managed by the dominant classes.
The narrator describes the Whale Caller's sexual interactions with Sharisha as a mutual sharing of pleasure that is not domination, which contrasts with Carol J. Adams's view that all acts of humananimal sex are abuse because of the problem of consent. 86 Sharisha's performance of a mating dance-"Sharisha responded with her own love calls. She rocked in the water in a mating dance" 87 -suggests her consent to the encounter with the protagonist. Mda also portrays Sharisha as significantly agentive, as it seems she could "sail" away at any time she wishes. Toward the novel's end, and through the vehicle of fiction, the narrator describes Sharisha's sexual desire and love for the Whale Caller: "As he blows the horn furiously and uncontrollably she comes swimming just as furiously. She has been longing for the horn. . . . All she wants is to bathe herself in its sounds. To let the horn penetrate every aperture of her body until she climaxes. To lose herself in the dances of the past."
88 Her desiring stimulation all over her body describes again a "body without organs" and her willing participation. Wendy Woodward views the musical communications between the protagonist and Sharisha as a becoming-animal rather than dominance: "the music and songs of Sharisha and the Whale Caller promote a shared discourse in their al- liance which 'deterritorialises' their identities." 89 Further, the novel's recognition of Sharisha's desire here also indicates a positive mode of relating since "considering animals in terms of animal desire" is vital to the experience of "becoming animal" as Robert Lestón argues.
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The Whale Caller's deep knowledge of whale culture and body language suggests an ability to communicate with Sharisha that is of a much higher order than the tourists who come to take pictures of whales for a day or so.
Saluni's voyeurism of animals having sex, by contrast, approaches the domination of pornography as she watches them solely for her own pleasure, rather like the tourists. The Whale Caller has not yet accepted Saluni's sexual advances, and Saluni tries to fill the feelings of lack with a substitute by visually consuming animals: "in the mornings following the nights her body has been raging, she hunts for mating seals on the rocks and sand hills for her own gratification. She sits on a rock and watches them. She finds it titillating."
91
Her seated position as an anonymous voyeur differs dramatically from the Whale Caller's dancing with Sharisha, whom he knows intimately. When it does not take on a capitalist or pornographic relation, Frida Beckman argues "that sexual pleasure, like desire, also has a wide expanse that we can traverse, and that doing this creates schizzo-flows that unsettle the economic and visual deployment of sexuality in contemporary capitalism."
92 Sexual pleasure is predominantly reterritorialized as a result of capitalist definitions of desire; yet the Whale Caller's non-capitalist sexual pleasure with Sharisha unsettles the pornographic accumulation of pleasure.
Saluni and the Whale Caller's different thoughts on pleasure reveal the capitalist underpinnings of her approach: "Whereas she always demands instant gratification of life, he would rather have delayed pleasure, for it carries in it something more solid. Momentary pleasure is flimsy and is for the light-headed ones such as Saluni. True pleasure must be restrained." 93 Her consumption of others in seeking immediate gratification maintains her as an oedipal subject, and this kind of co-opting of pleasure by the capitalist machine leads Deleuze and Guattari to dismiss its potential altogether. As Beckman explains, "[P]leasure is a mode of reterritorialisation that Deleuze and Guattari strive to circumvent. As long as the pursuit of pleasure is related to the 'deplorable' fact of orgasm, and pleasure is thus a norm, desire remains in a relation with lack."
94 With his preference for delayed pleasure, the Whale Caller is closer to the masochist that Deleuze and Guattari prefer 95 and closer, too, to their conception of positive desire. Indeed, his fear of happiness and visits to Mr. Yodd for "self-flagellation" and "mortification" 96 suggest the masochist's desire for pain and the delaying of pleasure. While they acknowledge it is not necessarily the best approach toward positive desire (as becomings and Beckman's argument for pleasure seem better options), Deleuze and Guattari explain that the masochist "uses suffering as a way of constituting a body without organs and bringing forth a plane of consistency of desire"
97
; the Whale Caller often deploys such masochist practices when Sharisha is away in the South Seas as a way to maintain his difference from capitalist desire.
The Whale Caller does not deny himself pleasure altogether, however, as he experiences different pleasures with whales and orgasms with Sharisha. Mda's portrayal of pleasure and the orgasm therefore coincides with Beckman's positive estimation of their potential, which Deleuze neglects: "by lingering with this paranoiac movement of capture, Deleuze remains blind to the revolutionary potential of sexual pleasure." 98 In her reading of these philosophers against themselves, she argues that "[i]f we follow through with Deleuze and Guattari's own argument, a nonhuman sexuality should be free, not only from the subject but also from the lack which inflects its pleasures as part of psychoanalytic economy." 99 The Whale Caller and Sharisha embrace a postanthropomorphic sexuality that exceeds oedipalization, challenging capitalism's commodification of sexual pleasure.
Like their views on pleasure, Deleuze and Guattari also largely dismiss animal sexuality and human-animal libidinal desires as potentially positive. In a discussion of gender where they cite a passage from Marx's Critique of Hegel's "Philosophy of Right," they focus on his term "nonhuman gender," reading it as evidence of their concept of nonhuman desiring machines, suggesting that the term is "not a question of animals, nor of animal sexuality." 100 They seem to neglect the opportunity afforded here for thinking about animal sexuality, as it is not altogether clear that Marx is referring to something other than animal sex or animal gender with "non-human sex." Manuela Rossini's explanation of their becoming animal clarifies that they disregard the potential of human-animal sexuality as well: "Deleuze and Guattari do not mean that human beings should really turn into animals or engage in sex with, say, a dog. The idea is, rather, that while having sex our organs function like those of animals and, for the duration, manage to escape the organisational and stratificatory power of societal norms."
101 To be sure, Rossini is right that they do not intend that their becoming animal and the becoming animal of sex be taken literally, and yet for Mda, portraying animals' desires and the desire for animals sexually has important political potential.
Deleuze and Guattari also discuss human-animal sexual encounters briefly in A Thousand Plateaus only to largely dismiss them. They use "bestialism" to describe all such encounters:
Sexuality proceeds by way of the becoming-woman of the man and the becominganimal of the human: an emission of particles. There is no need for bestialism in this, although it may arise, and many psychiatric anecdotes document it in ways that are interesting, if oversimplified and consequently off the track, too beastly.
102
So they do not deny that "bestialism" may be a part of becoming animal but argue, and no doubt because of the predominant position of mastery of the human in human-animal sexual encounters and the psychoanalytic readings of them, that this is not really the point: "it is not so much a question of making love with animals."
103 The novel's estimation of the potential of human-animal love therefore aligns more with Lingis's notion of "bestiality" than Deleuze and Guattari's position, and perhaps takes this even further in portraying not just a kind of sensuous stimulation but human-animal mating dances and sexual climax. The positive portrayals of animal sexuality and zoosexuality in The Whale Caller suggest that both have significant revolutionary potential because they too can challenge 100. Deleuze and Guattari, Anti-Oedipus (above, n. 16), p. 294. Oedipus and capitalist logic. In this novel that Mda describes as a "love story" in the dedication to his beloved Gugu Nkosi, desiring and making love with human and nonhuman animals offers a mode of resistance and the possibility of transforming modes of relation.
If desire "is indeed what undermines capitalism" and desire's "deterritorialized flow" is "where . . . the revolution [will] come from," 104 then zoosexual desires and making love with animals are also potential sources of revolution. Whereas Deleuze and Guattari are hesitant to consider zoosexuality as positive, The Whale Caller makes a more overt and consistent case for the potential of postanthropomorphic sexualities-zoosexualities and animal sexualitiesto perform postcolonial resistance and work toward the kinds of positive relations that challenge neocolonial capitalism. The Whale Caller's lessons in animal desire from whales lead to a revolutionary transformation of Saluni's capitalist desire and approach to love that occurs immediately after Sharisha's death and prior to her own death and the novel's ending. As a result, and despite its great potential, the zoosexual desire of The Whale Caller falls short of creating any revolutionary change to the community of Hermanus by the novel's conclusion. The potential for transformation still remains, however, in unconscious desire, in nonhuman affectivity, and in the promise of the whales' return from the southern seas.
Conclusion: Desire, Destruction, and the Potential of Becoming-Music
In the novel's end, a number of factors lead to Sharisha's demise: Saluni's manipulations, the neocolonialist culture pervading Hermanus, a massive storm and "freak wave," the Whale Caller's "euphoric" attachment to Sharisha, Sharisha's intense feelings for him, and his intense feelings of despair and of a "void" following an "ugly" 105 fight with Saluni. Saluni's "remorse" about her own role in Sharisha's death, that "[s]he did it," 106 demonstrates her acknowledgement of partial responsibility in bringing about the whale's end. As Sharisha is dying, the Whale Caller is removed from his position of comforting and mourning her under threat of arrest-a separation that evokes the situation not long ago for homosexual partners barred from the hospital rooms of their ill partners in the United States. Government officials' concerns range from questions of the medical and ethical variety before returning to the economical: "The politi-cians from the national legislature are more concerned about South Africa's image in the international community. 'They will accuse us of savagery and barbarism. . . . The markets will react negatively. The rand will go down.'" 107 The conclusion to this novel, like that of Mda's earlier Heart of Redness, adopts a somewhat pessimistic attitude about resisting neocolonialism. In Mda's earlier novel, Camagu celebrates the town's successful resistance to the gambling city but anticipates its inevitable construction. 108 The Whale Caller strikes a more somber note in ending with Sharisha and Saluni's deaths and the whale caller's loss of his name. Saluni and the whale's deaths at the novel's close suggest the unsustainable mode of relation that occurs when animals and the masses view one another as rivals for resources, rather than forming alliances against the dominant classes who exploit and disenfranchise them. These alliances, as The Whale Caller suggests, might best be formed out of affective relationships of shared suffering and shared pleasure.
Saluni's realization of a different mode of being in the world and a different set of values, other than the capitalist consumerism and selfishness she exhibits throughout the novel, comes tragically right before her death: "It is not too late for her to learn the art of loving and being loved unconditionally. When she gets out of here she will go straight to the Whale Caller and smother him with so much love. . . . More than anything else she wants to share his grief and to comfort him. And to take care of him." 109 The description of Saluni's wants and desires at this late passage confirm her transformed self that arises in part through the intense affect she experienced at witnessing Sharisha's death and the Whale Caller's grief. Her previous experiences of intense sexual relations and the body without organs with the Whale Caller also fostered opportunities for change away from the selfish, dominant subjectivity she adopts for most of the novel. Saluni's brief transformation demonstrates the potential for changing subjectivity and desire; yet, her and Sharisha's deaths point to the vulnerability and fragility of bodies (and the novel points to the vulnerabilities of communities and economies more broadly), especially under the stress of capitalist extraction and in moments of great intensity in affective relationships.
Although the novel's ending is somewhat pessimistic, I would ar- 111 Although this may be his slipping into a bit of romanticizing the Other, and he is not without his flaws, Sharisha certainly responds to him in more egalitarian ways than his human love interest: she does not instrumentalize him for her own sexual gratification, or put him to work for her own capital gain, or enslave him as Saluni does. The novel is not suggesting the need for better maintenance of a human/ nonhuman boundary (although it does suggest a need to respect the habitats and space in which animals dwell, but this is a different issue). Instead, as the novel highlights how the Whale Caller displaces the boundary between humans and animals, it demonstrates the difficulty of significantly relating with animals when culture and capital intervene to reterritorialize desire.
Woodward's take is more accurate in the way she argues that "The Whale Caller may represent a relationship of loving biosociality between a human and a whale, but it is, ultimately, a cautionary tale" in the sense that the novel shows "how problematic it is to sustain shamanist relationships between human and nonhuman animals in a modernity that rarely honours kinship with animals." 112 She goes on to assert that the Whale Caller's failure to save Sharisha results from an inability to tap into a South African shamanist tradition "due to colonialism," astutely noting his failed attempt to send Sharisha from the shallows by performing Australian shamanist rituals. 113 intense affective scene of musical exchange, demonstrates the risks associated with becoming animal that Deleuze and Guattari warn of in their section "Becoming-Music."
After discussing how the music of becoming often features children, animals, and women, they offer a theory for the recurrence of death in these songs: "Why does the child die, or the bird fall as though pierced by an arrow? Because of the 'danger' inherent in any line that escapes, in any line of flight or creative deterritorialization: the danger of veering toward destruction, toward abolition." 115 In the previous chapter, they explain in greater detail the danger of becomings and lines of flight, distinguishing this kind of being toward death from the psychoanalytic death-drive: The line of flight from dominant culture is dangerous in the sense that while one may have escaped the violence of dominant culture and subjectivity, the line of flight might leave one alone on that line and exceedingly vulnerable-self-destructive rather than joining other lines of flight in assemblage. As he approaches this danger of becoming, the Whale Caller, described earlier as a person who "was made to be cautious," 117 transforms willing himself to destruction: "He will blow the kelp horn until it saps the life out of him." He anticipates Sharisha experiencing his music "even if he no longer exists," and "collapse . . . is the one thing that remains for him to look forward to. Collapse. He will play until he collapses on the mud and becomes one with it."
118 The narrator describes the Whale Caller's approach to this song and line of flight from Saluni and dominant culture much differently than his previous musical becomings, which grew in intensity only when co-composing with Sharisha. In this instance, the line of flight, music, and dance grow in intensity from the start without Sharisha, as his solo musical performance becomes a line of destruction, a desire for a muddy grave. Ultimately, Sharisha saves him by joining up with his line of flight and does so at the cost of her own life as she participates in this particularly intense and careless dance. We might read this closing scene as an effect of the dangers of becoming animal and not necessarily as a mere cautionary tale against humans and animals forming too close relationships. Such intense lines of flight are inherently dangerous for vulnerable human and nonhuman animal bodies.
The scene also serves as evidence of the self-less love of animals that Lingis describes and which the Whale Caller has no doubt learned from her and other whales. Sharisha's intense desire and giving of herself over to her beloved Whale Caller, in Lingis's language, leaves her exceedingly vulnerable and, unfortunately, results in her accidental beaching:
The impulse to give without calculation and without recompense . . . we have contracted in our commerce with animal nobility. . . . [W] e are never so vulnerable, never open to being so easily hurt, as when we give ourselves over in love of someone. But from early infancy we have come to understand that instinct-in our kitten that so unreservedly gave itself over to its affection for us, in our cockatoo that in all her excitement upon seeing us wants nothing but to give us all her tenderness and affection. 119 The becomings and lines of flight afforded by the human-animal music and interactions still offer great potential for transforming society away from capitalist violence, as we notice in Saluni's late change of values (a startling transformation in her mode of loving that approaches the description of Lingis's kitten and cockatoo); however, the line of flight also holds within it this danger of destruction. Saluni's becoming leads her to behave rather recklessly, like Sharisha, when she attempts to reach the Whale Caller, as she too becomes her most vulnerable in giving herself over to her love for him. She also dies, albeit at the hands of the strangely violent girls known as the Bored Twins. As she attempts to run hurriedly from their mansion to reach her lover, Saluni, like Sharisha, dies in this moment of vulnerability following her becoming-animal-her approaching the selfless, non-capitalist love and desire that we learn from animals.
The world Mda portrays through The Whale Caller is one where capitalist culture's colonization of the unconscious-its defining of desire-and therefore its creation of communities of manageable subjects is near total. The novel posits the potential for resistance to colonization in desire, an affectivity that enables a space to think
